of his island colony that "I allow'd Liberty of Conscience throughout my Dominions" (1:286) differs radically from the Crusoe who plans Christian world domination.
2

I. The Crusoe Narrative as a Trilogy
What counts as part of the Crusoe story? Modern rewritings of the narrative treat the story of the first volume as complete. 3 Since its publication in 1719, The Life and Strange Surprizing Adventures has been one of the most popular books in English. 4 Crusoe, as Ian Watt points out, "cannot be refused the status of myth," promoting perseverance, faith, and hard work. 5 This accurately ref lects the cultural impact of Crusoe's sojourn on the island: replicated and allegorized, Crusoe the shipwrecked man becomes a paradigm for a lost soul who reconnects with God through nature and privation. But by effectively erasing the last two volumes, Watt and other critics misrepresent what was ultimately published as a trilogy.
6 I am not arguing that the rest of the trilogy deserves greater popularity, but that taking all three of the books into account yields a much more complex, reflective, and dynamic view of Crusoe's religious experience than can be seen in the first volume alone.
Farther Adventures was published the same year as The Life and Strange Surprizing Adventures and continues the story without any chronological break. 7 The first volume ends with a short summary of Crusoe's return to the island and his war against the cannibals, concluding, "All these things, with some very surprizing Incidents in some new Adventures of my own, for ten Years more, I may perhaps give a farther Account of hereafter" (1:364). Farther Adventures describes in detail Crusoe's wanderlust and his return to the island in the company of his nephew. There he meets with the Spanish and English residents he left on the island, relates their adventures in his absence, and leaves a missionary with them to help convert their enslaved cannibals to Christianity. Crusoe continues his voyage, but a conflict with the crew in Madagascar forces him to remain behind in India. The latter half of the volume describes his journeys, first in the Indian Ocean, then through China and Russia back to England. Although the story has more action and less reflection, the narrative techniques of Farther Adventures clearly relate very closely to those of The Life and Strange Suprizing Adventures. Since Defoe outlines the premise of the second vol-ume at the end of the first, he evidently conceived the second book as part of the same story.
Unlike the first two volumes, Serious Reflections has no plot, and does not advance the narrative any further in time. Instead, it consists of short moral and philosophical essays Crusoe supposedly wrote based on the experiences he recounts in the earlier books. The third volume includes "A Vision of the Angelick World," describing his views on spirits, and a preface wherein Crusoe tells the reader, "The happy Deductions I have employ'd myself to make from all the Circumstances of my Story, will abundantly make him amends for his not having the Emblem explained by the Original." 8 Crusoe apparently intends the third volume to complement and complete the first two, to explain the conclusions he has drawn from his adventures. He emphasizes this in his introduction, where he remarks, "I Must have made very little Use of my solitary and wandering Years, if after such a Scene of Wonders, as my Life may be justly call'd, I had nothing to say, and had made no Observations which might be useful and instructing" (3:1). This third volume, then, seems to serve as a commentary on the first two: it was not designed as a completely separate work to be read for its own sake.
Focusing on the neat conversion in volume 1, many critics have omitted Farther Adventures and Serious Reflections from their analyses of the Crusoe narrative. Certainly, the island experience is the most memorable part of the story: few casual readers of volume 1 remember Friday's tussle with a bear in the Pyrenees. Some critics of Defoe skip right past the sequels, jumping directly from The Life and Strange Surprizing Adventures to Moll Flanders. 9 Others dismiss the sequels: John Richetti, for example, writes that in the later volumes, Crusoe "loses our interest," while J. Paul Hunter comments that "the two sequels . . . were published later and seem, like 1 Henry IV and 2 Henry IV, to have been separately conceived." 10 Maximillian E. Novak is a notable exception, stating, "Without denying that there is much of Defoe in the work, these essays have to be regarded as part of the Crusoe fiction." 11 There is growing critical attention to Farther Adventures and Serious Reflections, most recently from Kevin Seidel and John C. Traver. 12 However, scholarship on Robinson Crusoe to date primarily reinforces the idea of the Crusoe story as a self-contained literary myth by focusing only on those parts of the story that fit the structure of the conversion narrative.
Those studies of Defoe that do cover the sequels mostly treat Serious Reflections as an afterthought. Paula R. Backscheider and Hans Turley suggest that Defoe may have believed a further explanation was necessary to clarify the moral issues raised in the first two volumes, or he might have been responding to misinterpretations, or to readers who missed the didactic message. 13 Serious Reflections, however, contains only two passing references to criticism of the first volume, both of which defend the use of fiction for didactic purposes ("Preface" and 3.115 -16). Another line of thought suggests aesthetic reasons for the third volume: Robert Markley, for example, claims the sequels "represent Defoe's self-conscious rejection of the interlocking discourses of 'psychological realism,' economic self-sufficiency, and one-size-fits-all models of European colonialism." 14 Although this may be a plausible modern reading of the two volumes, Defoe provides aggravatingly little evidence of his thinking. Novak speculates that Defoe planned Farther Adventures mainly to expand the Crusoe franchise for all it was worth, which would make sense given his generally savvy writing for profit. 15 This does not, however, explain why he wrote Serious Reflections in the format he did; as Jeffrey Hopes points out, "It was a highly laborious and commercially unsuccessful way to build on the popularity of the narrative."
16 Whatever the impetus for its publication, Serious Reflections is still part of the Crusoe story and should not be ignored.
Serious Reflections expands on the ideas Crusoe has already introduced, and it attempts to reconcile some of the disparities in morality and values that are so apparent in the first two volumes. I would argue that it exposes the inconsistencies present in the other volumes by exhibiting Crusoe's intellectual struggles more poignantly than his narrative does. An adventure/travel narrative, Farther Adventures is a very different type of fiction from the spiritual autobiography presented in The Life and Strange Surprizing Adventures, and Serious Reflections helps to tie together the first two volumes by providing commentary on the events from both. The three volumes explore different aspects of Crusoe's religious experience; while they do not necessarily have to be taken serially, they do present a logical progression from conversion, to rethinking, to doubt. If we take the trilogy as a single evolving enterprise, instead of merely looking at the first volume, we get a much more complex picture of Providence and religion.
II. Providence in the Crusoe Trilogy
Although most readers of The Life and Strange Surprizing Adventures remember Crusoe's faith and his growing confidence that God will save him, his changing concept of Providence remains unexplored. "Providence" is Crusoe's term for "the supervising Influence and the secret Direction of the Creator," and he chiefly uses it to refer to God's power both in his own case and over the universe in general (3:208) . 17 How does Crusoe in the second volume relate his real-life religious problems to the Christian doctrine he has learned in the first volume? Over the course of the trilogy, he changes his views of Providence based on his experiences. Richard A. Barney has helpfully explained Crusoe's version of Providence as "supervisory pedagogy," in which Crusoe "portrays his religious conversion in terms of spiritual and moral reeducation," thereby making Providence entirely responsible for Crusoe's thinking. 18 Both G. A. Starr and Hunter have argued that volume 1 describes the conversion of a sinner to faith -or, in the words of Martin J. Greif, "a symbolic voyage from sin and folly to the gift of God's grace attained through sincere belief in Jesus Christ." 19 By contrast, Nicholas Hudson and Richetti, focusing on Crusoe's wavering from faith to despair, read the first volume as a problematic conversion experience. 20 The reason the conversion can seem both sincere and problematic is that Crusoe's belief in Providence is highly complex. His religious struggles, particularly concerning the nature and power of Providence, give rise to conflicts that drive him from the extremes of evangelical zeal to cold-blooded arson and murder. Starr argues that casuistry informs the first Crusoe volume and Defoe's work more generally, and my analysis will expand on his to show how Crusoe's struggles with conscience and religious morality continue in Farther Adventures and Serious Reflections. 21 By analyzing Crusoe's relationship with Providence, I hope to demonstrate how he rethinks his initial religious conversion.
Although the beginning of volume 1 shows Crusoe neither practicing religion nor heeding the various warnings he receives, he never doubts the existence or omnipotence of Providence. When he first experiences a storm at sea, he promises "that if it would please God here to spare my Life this one Voyage, if ever I got once my Foot upon dry Land again, I would go directly home to my Father" (1:8). He believes that God is all-powerful, but he turns to Providence only out of fear, easily forgetting his faith when he feels safe (as happens when he immediately breaks his promise by staying at sea). Crusoe's conversion is not, therefore, from unbelief to salvation: he has always been a believer and a Christian, but initially he does not demonstrate his belief through words and actions.
Crusoe's conversion in volume 1 engages several different aspects of Providence: he learns that he must repent to be saved, that he must resign himself to divine power, that fear challenges faith, and that, finally, humans play a role in a secret divine plan. His conversion is much less linear than is implied by critics who have argued that Crusoe simply accepts the omnipotence of God; even in the first volume his faith wavers considerably. 22 He first begins reading the Bible after a fever-induced dream warns him that he will die if he does not repent, and he interprets his illness as proof that "God's Justice has overtaken me, and I have none to help or hear me: I rejected the Voice of Providence" (1.106). From this point Crusoe convinces himself that he should be "fully comforted in resigning myself to the Dispositions of Providence" (1:169). He doubts his faith when the discovery of the footprint brings back his fear, but he regains equilibrium when he considers how much worse his situation might be. He uses Providence to explain the motives behind his actions. When he sees Friday about to be killed by the cannibals, Crusoe believes he "was call'd plainly by Providence to save this poor Creature's Life" (1:240), and he declares he is "an Instrument, under Providence, to save the Life, and for ought I know, the Soul of a poor Savage" (1:261). Believing only in the general power of Providence, Crusoe first responds to Providence through his own religious practice and then sees himself as working directly for God. 23 At the end of the first volume, Crusoe regards God as omnipotent, directing his actions in accordance with a secret divine plan.
The beginning of Farther Adventures exhibits Crusoe's first major doctrinal struggle, a clash between an omnipotent God and a God who relies on human agents, which he resolves temporarily by refusing any responsibility for the salvation of others. He attributes the unknown to the power of God: his wife calls his wanderlust "some secret powerful Impulse of Providence upon me" (2:4), and he concludes "that it would be a kind of resisting Providence, if I should attempt to stay at Home" (2:12). This is a rather self-serving argument: in volume 1, he had considered his urge to travel his greatest sin, but here he excuses his "farther adventures" by claiming that Providence causes his desire. 24 Providence impels Crusoe toward his fate, and he has only to follow its direction by obeying whatever signs he receives and living according to Christian morals. 25 This lack of responsibility enables him to feel self-righteous, but others do not share his logic: for example, the shipwrecked French priest who visits the island with Crusoe tells him that if he does not do what he can to convert the English seamen and their native wives, "All the Guilt, for the future, will lie entirely upon you" (2:148). Crusoe resigns the fate of others to Providence so he can avoid culpability for their sins, just as he had given up control of his own fate when in despair on the island in volume 1.
Once he decides that God is responsible for conversion, Crusoe feels an evangelical obligation that leads him to another doctrinal conflict: if Christianity is the key to salvation, how can a merciful God damn most of the world for ignorance? This question had stymied Crusoe while still on the island in the first volume. Thinking of Friday's ignorance of Christianity, he wonders "How it came to pass in the World, that the wise Governour of all Things should give up any of his Creatures to such Inhumanity; nay, to something so much below even Brutality it self, as to devour its own Kind: But as this ended in some (at that Time fruitless) Speculations," he gives up his questioning (1:233). On the island, he solves the problem by working to convert Friday, doing his part by saving at least one native from damnation. In the second volume, however, Crusoe's laissez-faire attitude toward native conversion makes him dangerously dependent on a secret divine plan, so that he no longer feels any need to work toward spreading Christianity. He reasons that if God wanted the native people to be saved, he would have made them Christian.
The problems Crusoe encounters in trying to create a consistent moral system become manifest midway through Farther Adventures. After leaving the island on his nephew's ship, Crusoe so vehemently criticizes the crew for destroying a Madagascar village that he nearly causes a mutiny and is finally forced ashore in India (2:245 -46). By the end of Farther Adventures, however, he wants to lead exactly such an attack. Seeing a village of people in Muscovy worshipping an idol, Crusoe is so incensed that he "related the Story of our Men at Madagascar, and how they burnt and sack'd the Village there, and kill'd Man, Woman and Child, for their murdering one of our Men, just as it is related before; and when I had done, I added, that I thought we ought to do so to this Village" (2:333). Crusoe's companion dissuades him from his murderous intentions, so he settles for burning the idol while forcing the Muscovites to watch the destruction. Has Crusoe gone mad? Throughout the scene, he makes no mention of the power of Provi-dence to save the Muscovites and make them Christian, and he seems to be deciding to do this of his own volition, not as an agent of a divine power. Does this mean that Providence was not acting rapidly enough, so the task of forcing them to abandon their idolatry falls upon him? Crusoe apparently thinks so.
Crusoe's unsettling attack on the Muscovite village in Farther Adventures thus indicates either wild inconsistency or a broader shift in his thinking from believing in an omnipotent Providence, to thinking that Providence depends on human action. By aggressively stopping the Muscovites' worship, he takes responsibility not just for saving himself and the people directly dependent on him, but for saving everyone. Acting as a vanguard for the missionaries, he does not convert the Muscovites to Christianity: he demolishes the idol and punishes them for worshipping it, but then quickly leaves them without providing any substitute for the religious practices he destroyed. As Everett Zimmerman points out, Crusoe "uses the absence of an authoritative civil order as an excuse to attack," although there is no other need for the violence. 26 The native people do not threaten Crusoe, and he receives no special sign from Providence to indicate that attacking the idol-worshippers is his duty. Markley reads this scene as "a revenge fantasy for the imagined insults of Dutch torturers and shrewd Chinese merchants," but Crusoe gives no indication of a logical motive besides wanting simply to destroy idolatry. 27 No longer merely acting as an agent of Providence, as in the first volume, Crusoe takes upon himself the task of doing Providence's work where Providence seems to neglect to provide for nonChristians, masking his violence with Christian righteousness.
Crusoe never solves the second major conflict in his religious system, between a generous Providence that allows all to be saved, and a merciless Providence that has predestined most of the world to damnation. In Serious Reflections, he again takes up the issue, with increased bitterness toward God:
What the Divine Wisdom has determined concerning the Souls of so many Millions, it is hard to conclude, nor is it my present Design to enquire; but this I may be allow'd here, as a remark: If they are received to Mercy in a Future State, according to the Opinion of some, as having not sin'd against saving Light, then their Ignorance and Pagan Darkness is not a Curse, but a Felicity; and there are no unhappy People in the World, but those lost among Christians, for their Sins against reveal'd Light. (3:127) This is not the Crusoe of The Life and Strange Surprizing Adventures, who believes simply that Providence "order'd every Thing for the best" (1 :127). In Serious Reflections, Crusoe doubts that Christians are happiest in their belief in God, for the ignorance of pagans saves them from the spiritual throes true Christians must endure (as Crusoe himself did) before feeling assured of salvation. He distrusts the wisdom of a God who allows unbelievers to be happy in their lives and still perhaps enjoy the rewards of heaven, while Christians consider themselves sinners against the "reveal'd Light." If God is merciful and the pagans are not automatically damned, they can feel happy in their lives with a confidence that Christians like Crusoe can never have. Even if the pagans are to be damned, they escape earthly sufferings of conscience because they do not know about the Christian afterlife.
In Serious Reflections, Crusoe attempts to resolve his doctrinal difficulties by returning to the reliance on a secret divine plan he had at the beginning of Farther Adventures. He wonders why God created people who were not born true, believing Christians, but then he declares, "God alone, who for wise and righteous Reasons, because he can do nothing but what is wise and righteous, has otherwise order'd it, and that is all we can say of it" (3:168). Humans are incapable of understanding Providence, so they should simply accept God's actions without questioning his motives. Crusoe ends his discussion of Providence with two assumptions about God: "1. That this Eternal God guides by his Providence the whole World, which he has created by his Power. 2. That this Providence manifests a particular Care over, and Concern in the governing and directing Man, the best and last created Creature on Earth" (3:207). Again, he cuts short his questioning of problems he sees in the world by attributing them all to Providence's incomprehensible divine plan. The "particular Care" Providence takes in "governing and directing Man" would, presumably, make unnecessary Crusoe's efforts to convert Friday and to destroy the Muscovites' idol.
If Providence has a plan for the world, humans should pay attention to signs from Providence so that they might know how to guide their actions accordingly. In the third volume, Crusoe explains that humans have an obligation "to learn to understand the End and Design of Providence in every thing that happens, what is the Design of Providence in it, respecting our selves, and what our Duty to do upon the particular Occasion that offers" (3:211). To become fully converted, Crusoe believes one must pay attention to Providence, for "He that listens to the Providence of God, lis-tens to the Voice of God" (3:216) . This is the difference between pagans and Christians: pagans, ignorant of Christianity, may or may not be saved, but only Christians can understand "the Voice of God" by correctly interpreting the actions Providence wants them to take.
Since only Christians can hear the voice of God, Crusoe believes that only the environment of Christian culture can imbue people with a sense of the divine that they exhibit at key moments. At the beginning of his tale, he does not pray as a Christian or incorporate religion into his daily life, but he still turns to God for help during his first experience of a storm, and he thanks God for saving his life when he initially arrives at the island (1:52). While Crusoe stops feeling any sense of the divine as soon as the immediate problem disappears, he nevertheless considers the superior morality of Christians to be an absolute truth: when the crew aboard his nephew's ship sights drifting boats in Farther Adventures, Crusoe remarks that "the Laws of God and Nature would have forbid that we should refuse to take up two Boats full of People in such a distress'd Condition" (2:26). Christians understand a set of obligations to each other, a moral code that does not need to be stated, hence his later claim that "the Christian Religion always civilizes the People and reforms their Manners, where it is receiv'd, whether it works saving Effects upon them or no" (2:273). Even if he does not apply his religion to his actions, Crusoe's English culture automatically gives him a sense of Providence that makes him more "civilized" and more knowledgeable about divine order than pagans would be.
Crusoe's belief in the power of Providence exposes disturbing challenges to the omnipotent, merciful God he worships in volume 1. Critics who have discussed Crusoe's relationship with God have largely overlooked these contradictions. Focusing only on Crusoe's actions in The Life and Strange Surprizing Adventures, Starr concludes that Crusoe "comes to acquiesce in what Providence determines as his lot, and to depend upon divine support and protection" (Defoe and Spiritual Autobiography, 118). Similarly, Richetti comments, "We can say that what happens is Crusoe's conversion of God from an antagonist to an ally" (Defoe's Narratives, 42). This explains a portion of his changing belief in the first volume, but does not fit his experience in the rest of the trilogy. Even critics who acknowledge the complexities of Crusoe's conversion in the first volume tend to see that conversion as a linear progression, as Hunter does when he concludes that "Crusoe finds in God's grace the power to overcome a hostile world of hunger and sickness, animal and human brutality" (201). This reading provides narrative closure, but does not account for Crusoe's rejecting his faith in the power of Providence in the second volume. God may be able to surmount "human brutality," but unless he agrees with Crusoe about the pagans, he certainly does not appear to exercise his "grace" when Crusoe commits acts of violence in the name of Christianity. The two main tenets about Providence that Crusoe learned in volume 1 -God is omnipotent and God favors Christians -face serious challenges in volume 2 when Crusoe realizes that God needs human assistance and has created people whose religions are contrary to Christianity. Defoe does not seem to depict Crusoe's inconsistencies ironically or invite us to critique his religious doctrine, but the discrepancies definitely exist across the trilogy and produce problems for him that he cannot resolve through simple faith or religious practice.
III. Religion in the Crusoe Trilogy
For Crusoe, organized religion offers a higher level of religious experience than just faith in a divine being. In The Life and Strange Surprizing Adventures, he states that God is "the Consequence of our Nature; yet nothing but divine Revelation can form the Knowledge of Jesus Christ" (1:259). Providence, he feels, should be self-evident, but accepting Christ as a savior requires the intervention of God (and the reading of scripture). As a Protestant, Crusoe seems to feel that this is the best way of being Christianyet he encounters many Catholics and pagans, forcing him to articulate his views on other religions and even to reevaluate his original condemnation of the Catholics in light of his positive experiences with them. How does he reconcile his religious views with his widening experience? Over the course of the three volumes, he becomes more open-minded about Catholics, but more pessimistic about the possibility of peaceful coexistence between Christians and pagans, enabling him, by the end of Serious Reflections, to envision a religious war against the pagans. The extremity of his religious thinking should give us serious qualms about taking Crusoe's views for those of Defoe.
At first, Crusoe largely follows the Protestant traditions of the culture in which he was raised. He has bibles and prayer books, and he keeps track of the days in order to observe Sunday (1:74). When given the opportunity of killing some cannibals, he talks himself into leaving them alone because "This would justify the Conduct of the Spaniards in all their Barbarities practis'd in America" (1:203).
28 This is an informed statement: as Diana de Armas Wilson rightly points out, Defoe routinely wrote about colonial possibilities in Spanish South America with reference to Spanish colonization. 29 Although Crusoe's criticism of the Spanish is not necessarily aimed at their religion, he sees them as having no moral code to prevent them from slaughtering native people. He makes very clear that he does not want to be like the Catholics. For instance, at the end of the first volume, he sells his plantation and returns to England because of the Catholic presence in Brazil. He had pretended to be Catholic in order to live without persecution, but as he grows older, he "began to regret my having profess'd my self a Papist, and thought it might not be the best Religion to die with" (1:341). He states that he "had rather be deliver'd up to the Savages, and be devour'd a live, than fall into the merciless Claws of the Priests, and be carry'd into the Inquisition" (1:290). Regardless of his friendliness to the Spaniard he saves from the cannibals, the Crusoe of volume one does not like the Catholics.
In Farther Adventures, however, Crusoe befriends a Catholic priest, who drastically alters his negative view of Catholics. Crusoe and the priest agree that they can talk about religion without trying to convert each other, and the priest tells him that "tho' we differ in some of the doctrinal Articles of Religion, . . . Yet there are some general Principles in which we both agree, (viz). first, That there is a God; and that this God having given us some stated general Rules for our Service and Obedience, we ought not willingly and knowingly to offend him" (2:145). Since they both believe in the same God, they accept their dual responsibility to serve God by converting the native people and the unbelieving English seamen. Crusoe is perfectly willing to tolerate his friend's differences because of their similar beliefs.
In some instances, in fact, the Catholic interpretation of Christian obligations seems to Crusoe more true to scriptural dictates than the Protestant version. Traver makes a convincing argument that Farther Adventures "undermines the habitual identification of Crusoe's religious experience with Protestant spirituality," and Crusoe begins to understand Christianity more universally (545). After the priest explains his view of a Christian's duty to carry out missionary work, Crusoe hugs him and exclaims, "How far . . . have I been from understanding the most essential Part of a Christian! (viz.) to love the Interest of the Christian Church, and the good of other Mens Souls" (2:150 -51). His support of evangelism as an imperative for all Christians creates difficulty for him when the priest proposes Crusoe stay on the island to ensure the further conversion of the native women. Not wanting to remain on the island, Crusoe passes the task back to the priest, who accepts it joyfully (2:154). The priest fulfills his Christian duty more fully than Crusoe, who self-interestedly prefers to keep sailing with his nephew rather than become a missionary. By representing Catholics positively, Defoe effectively suggests a holistic idea of Christianity based on individual faith and virtue rather than on a specific religious practice.
Once Crusoe has come to see Christian charity behind the actions of the Catholics, he allies himself with them. On leaving the island, he speaks to the English and Spanish who remain and makes "them promise, that they never would make any Distinction of Papist or Protestant, in their exhorting the Savages to turn Christians; but teach them the general Knowledge of the true God, and of their Saviour Jesus Christ" (2:194). He defines Christianity more broadly as a belief in God and Christ, rather than in an organized system of ritual and practice. As for the Spanish Inquisition, Crusoe regards it as a governmental institution, rather than as a central part of the Catholic religion. In Serious Reflections, he writes more explicitly of his universalist view of Christianity: "If all Men would be honest to the Light they have, and favourable to their Neighbours, we might hope, that how many several Ways soever, we chose to walk toward Heaven, we should all meet there at last" (3:172). Despite his idealistic belief in universal Christianity, Crusoe really tolerates Catholics and other Christian groups only after his conversations with the French priest in Farther Adventures.
Crusoe's open-mindedness toward other kinds of Christians develops simultaneously with an increased prejudice against pagans. In Serious Reflections, he reverses his previous position when the very idea of imitating the Spanish "Barbarities" deterred him from attacking the cannibals. Here, he defends the actions of the Spanish, claiming that the cannibalism of the native people was a crime that deserved punishment:
This Abomination God in his Providence, put an End to, by destroying those Nations from the Face of the Earth, bringing a Race of bearded Strangers upon them, cutting in Pieces Man, Woman and Child, destroying their Idols, and even the Idolatry it self by the Spaniards; who, however wicked in themselves, yet were in this to be esteemed Instruments in the Hand of Heaven, to execute the divine Justice, on Nations, whose Crimes were come up to a full Height, and that call'd for Vengeance. (3:248) Rather than condemning the Spanish for their slaughter of innocent pagans, Crusoe takes a very bloody-minded view of Christian duty, praising the Spanish for their massacre. He displaces any blame for this from the Spanish to "divine Justice," for they are simply acting out the religious mandates God has given them. Crusoe not only approves of Spanish bloodshed in the New World, but he also presents it as an example of Christians acting out the will of God, which contradicts his position in the first volume, on both Catholics and cannibals.
Expanding his vision of Christianity in Serious Reflections, Crusoe sets forth a detailed argument in favor of a grand religious war against heathenism. As he sees it, this war will be "a bloodless Conquest, to reduce the whole World to the Government of Christian Power, and so plant the Name and Knowledge of Christ Jesus among the Heathens and Mahometans" (3:252). This war, he claims, will not actually force pagans to convert, but merely will "set open the Doors to Religion, that it may enter if Men will receive it; if they will not receive it, be that to themselves" (3:254). His plan sounds a lot like the Catholic plan for sending missionaries all over the world. Unlike the Catholics, though, Crusoe is not satisfied with peaceful Christian missions -he wants an actual war. He believes that "though we may not by Arms and Force compel Men to be religious, because if we do, we cannot make them sincere, and so by Persecution we only create Hypocrites; yet I insist that we may by Force, and that with the greatest Justice possible, suppress Paganism, and the Worship of God's Enemy the Devil, and banish it out of the World" (3:265 -66). Crusoe makes a subtle distinction between forced conversion and missionary work, promoting violence to eliminate paganism, and then missionary teaching to provide an adequate substitute. Although he calls his war "bloodless," he plans to use any means necessary -including bloodshed -to eliminate non-Christian religions.
Crusoe's plan clarifies the moral justification for torching the Muscovite idol and village in Farther Adventures: on a small scale, he was testing this idea for a religious war against "God's Enemy the Devil." In the case of the Muscovites, however, Crusoe's plan hardly succeeds. Rather than realizing that their idol is a man-made creation of wood, and turning to the Christian God, the Muscovites form a mob with support from other villages and demand justice from the Russian governor, who barely averts a rebellion. The governor warns off Crusoe and his caravan, so they depart as quickly as possible, leaving the governor to deal with the angry Muscovites, who nevertheless pursue Crusoe, shooting arrows at the caravan until he and his companions finally outrun them (2:338 -39). Despite this dismal failure in teaching the Muscovites the error of their idolatry, Crusoe seems to think a similar strategy would work on a large scale for all pagans.
Crusoe's insistence on violent tactics becomes clearer in the third volume as he outlines his plan in terms of colonial expansion, making a practical, economic argument in favor of Christianizing the world. 30 He claims that "Europe ought to take Possession of those Shoars, without which it is manifest her Commerce is not secured; and indeed, while that Part of Africk bordering on the Sea, is in the Hands of Robbers, Pyrates cannot be secur'd. . . . This, I say, makes such a War not only just on a religious Account, but both just and necessary upon a civil Account" (3:268 -69). Crusoe sees his religious war as akin to the Spanish conquest in South America, and he connects Christianity with European economic success, as though they were the same colonial objective. The pagans of the Americas are no better or worse than the "Pyrates" off the coast of Africa, and both can be conquered by the same means -by conversion to a Christian, European way of life. Crusoe's connection between religion and economics becomes even clearer in light of comments such as "Rich Men are their Maker's Free-holders; they enjoy freely the Estate he has given them the Possession of, with all the Rents, Profits, and Emoluments, but charg'd with a free Farm Rent to the younger Children of the Family, namely the Poor" (3:21) . Not only does this statement link economic success with moral sanctity, it also justifies Crusoe's constant search for wealth, even at the cost of abandoning sinners on his island without any real attempt to save them. 31 Providence controls wealth, like everything else. Crusoe advocates accepting whatever Providence gives, and if Providence chooses to bestow a huge Brazilian plantation on a deserving Christian, so much the better. By making charity the obligation of the rich, and Providence the source of gain, Crusoe can rationalize his perpetual quest for wealth. Similarly, he can justify his colonial plans for European world supremacy by claiming the virtue of religious imperialism.
Crusoe's increasing support for a religious war against the pagans is a symptom of his growing hostility toward them over the course of his nar-rative. Where in the first volume the chief religious dichotomy is between Protestants and Catholics, by the end of the third volume, Crusoe sees the split occurring between Christians and pagans. Although he always condemns cannibalism, in volume 1, after he adopts Friday, he concludes that God "has bestow'd upon them [the pagans] the same Powers, the same Reason, the same Affections, the same Sentiments of Kindness and Obligation, the same Passions and Resentments of Wrongs, the same Sense of Gratitude, Sincerity, Fidelity, and all the Capacities of doing Good, and receiving Good, that he has given to us" (1:248). While Crusoe never goes so far as to promote the "noble savage" idea that would be popularized in natural-man philosophies of the mid eighteenth century, he does see Friday as a human being with intellectual and moral capabilities on a par with his own.
In Farther Adventures, Crusoe loses the tolerance for pagans he developed from his contact with Friday in the first volume. His friendship with the priest had led him to develop a more charitable view of Catholics than he had held before, as we have seen, and he transfers the hatred he formerly felt for the Spanish onto the pagans. According to Turley, "The repressed violence that Crusoe had shown toward the cannibals in Robinson Crusoe [volume 1] in the years before he rescued Friday is unleashed by Friday's death" (145). This does not sufficiently explain the motivation for Crusoe's religious war: his crusade against pagan religions is more ideological than vengeful. The native people he encounters in Farther Adventures are not all cannibals, but he treats them as though they were actively working against Christianity. His reactions to the Asian cultures he meets are even more extreme: by the time he lands in China, he declares bitterly that "the Conversion as they call it, of the Chineses to Christianity, is so far from the true Conversion requir'd, to bring Heathen People to the Faith of Christ, that it seems to amount to little more, than letting them know the Name of Christ, and say some Prayers to the Virgin Mary, and her Son, in a Tongue which they understand not" (2:288 -89). As Markley argues, Farther Adventures "depicts and seeks to counter nightmare visions of an embattled English identity in a hostile world," and the negative depiction of China indicates larger worries about England's place as a colonial power (Far East, 178). Crusoe's hostility to the Chinese, therefore, has a global significance that goes beyond his general aggression against pagans. He has little faith in the ability of pagans to convert of their own volition, which may, in his mind, justify using violence to conquer them. This is the same attitude he has in Serious Reflections, where he describes the Chinese people as "doing their Reverence not to the Work of Mens Hands only, but the ugliest, basest, frightfullest things that Man could make," one of which he calls "a kind of celestial Hedge-hog" (3:135, 137). As Crusoe becomes more accepting of variations in Christian practice, he becomes much less tolerant of other religions.
Looking at Crusoe's religious experience, we can see four serious issues at the end of volume 1 that challenge the standard explanation that his conversion is complete: (1) He believes in an omnipotent God, but this God depends on human agents for power; (2) His merciful God has doomed the innocent pagans from birth; (3) His God favors Christians but grants the pagans a happy ignorance of damnation; (4) His God, whose divine plan created the world, also allows cannibalism to continue unpunished. Unable to reconcile the contradictions implicit in these beliefs, Crusoe proposes a religious crusade against the pagans in the second volume. In the third volume, Crusoe's argument, without irony, in favor of a genocidal religious war does not mean we should criticize him from a modern standpoint. Instead, we should see Defoe as using a fictional character to explore Christian theology in daring and original ways.
IV. "Crusoe/Defoe" and the Problem of the Narrator
What is Defoe's purpose in presenting Crusoe's religious beliefs as changing and contradictory? Many scholars have read Crusoe as though he were a mouthpiece for Defoe; we have little direct evidence of Defoe's religious views, so the fairly straightforward conversion narrative of volume 1 is often taken as a welcome piece of evidence for Defoe's belief in God. 32 Watt contended in 1957 that while Crusoe is clearly a fictitious character, his narrative "fits in very well with much of what we know of Defoe's outlook and aspirations" (90) . 33 Yet many of our assumptions about Defoe's religious ideas come from the first Crusoe volume. Starr's argument that Crusoe's initial conversion follows the tradition of spiritual autobiographies further blurs the distinction between narrator and author by mingling fictional and nonfictional texts. This has led some later scholars, including Pat Rogers, Backscheider, and Novak, to treat the novel as though it were a spiritual autobiography, albeit expressed through a fictional character. Reading the trilogy as though it expresses Defoe's personal religious struggles implies that Defoe presents contradictory religious ideas because he, like Crusoe, was confused.
Scholars writing critically about Defoe's fiction, such as Zimmerman, David Blewett, and Michael M. Boardman, have been careful to distinguish between Crusoe and Defoe in order to emphasize Defoe's adept handling of a fictional voice -but these studies largely focus on the first Crusoe volume, not the sequels. Except for Turley and Markley, the few scholars who have paid serious attention to the third volume have read it apart from the Crusoe story, as though Defoe, not Crusoe, were the speaker. Backscheider asserts, "In writing of Crusoe's experiences, Defoe drew upon his own emotions and created symbolic parallels," though in fact we really have no evidence for Defoe's "own emotions" outside of his writings (Daniel Defoe, 414). Novak cites Serious Reflections as a source for what "Defoe believed in," taking the fictional narrator's viewpoint for that of his author, and elsewhere describes the narrator as "Crusoe/Defoe." 34 In his introduction to the 2008 Pickering and Chatto edition of Defoe's novels, Starr argues, "Much of the Preface comes across plausibly as Crusoe's, but parts of it are spoken in a voice, or express a point of view, that seems to be Defoe's rather than Crusoe's." 35 He then reads the rest of Serious Reflections as an expression of Defoe's own views. Watt, Novak, and Starr all refer to "Robinson Crusoe's Preface" to volume 3, in which the narrator states "I Robinson Crusoe . . . do affirm, that the Story, though Allegorical, is also Historical," which they read to mean that Crusoe is an allegory for the historical Defoe. In fact, this preface is ostensibly by Crusoe, the fictional narrator, who claims that his tale is "historical" in the fictional world of his life, not the exterior world of Defoe. The conflation of narrator and author is a problematic issue.
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I argue that we should read Serious Reflections as an imaginative work of fiction, not a representation of Defoe's religious thoughts. The narrator adamantly maintains that he is Crusoe, signing his name as such and referring to his adventures from a first-person point of view. While he does add anecdotes that are new to Serious Reflections, Crusoe also repeatedly uses examples from the experiences he describes in the first two volumes to support the moral ideas he presents in the third. In "A Vision of the Angelick World," for example, he recalls the "abundance of strange Notions of my seeing Apparitions" while on the island, such as his encounter with the dying goat in the cave and some instances when his parrot, Poll, frightened him in the dark ("Vision," 6 -9). The premise for the first essay, "Of Solitude," is "the Life of a Man in an Island" (3:1). In addition to his island adventure, Crusoe's encounters with the native people serve as the basis for philosophical musing, and he often refers to various stages of his religious self-education that appeared in the other volumes. His first example of an honest person is the captain's widow who gave him the bibles in volume 1 (3:19) , and he declares that his knowledge of pagans comes from his observation "that in all the Voyages and Travels which I have employ'd two Volumes in giving a Relation of, I never set my Foot in a Christian Country" (3:126). All the personal information the narrator provides refers to elements of Crusoe's life as described in the first two volumes.
Like the personal details from Crusoe's voyages, the topical references in Serious Reflections derive from Crusoe's supposed lifetime in the mid seventeenth century, not from Defoe's experience two generations later. Defoe's name did not appear on the title pages of the Crusoe volumes until 1781, so his contemporary readers may not have known much of his connection with Crusoe: for most of the eighteenth century, he was "famous for politics and poetry, but especially the former" -not for novels or didactic writing, as we might presume. 37 Besides "the bloody intestine Wars in the Years 1640 to 1656" (3:174), Crusoe gives an anecdote from "when Prince Vandemont commanded the confederate Army in Flanders, the same Campaign that King William was besieging Namure" (3:222), and even adds a footnote claiming, "This was all Written in King William's Reign and refers to that Time" (3:91) . 38 While such a note might be a fictional ploy, a more likely explanation is that the text refers to Crusoe's life, just as it claims, rather than Defoe's.
The best evidence against interpreting Crusoe as Defoe appears in the two later volumes, where Crusoe's changing religious ideas are quite far from the little we can safely assume about Defoe's beliefs based on his other writings and life. Defoe himself, as far as we know, was a Dissenter, fiercely anti-Catholic, and interested in colonization only so far as it was profitable for investors. His Dissenting views are well established: he received an education from Charles Morton's dissenting academy at Newington Green, and wrote pieces criticizing the Anglican Church. 39 Defoe wrote anti-Catholic propaganda both before and after the Crusoe trilogy, and he was vehemently opposed to the return of the Pretender, so we can assume he opposed Catholicism as antithetical to Protestantism. 40 Defoe's argu-ments about colonial trade support investment rather than exploration and colonization. 41 The persona he adopts in the Crusoe trilogy is a real outlier compared to the personas in his other works.
Crusoe, as I have tried to show here, differs from Defoe in all of these points. He is Protestant, but as far he tells us, he does not subscribe to a particular sect, Anglican, Dissenting, or otherwise. Moreover, he vehemently opposes conf licts between Protestant factions, and, after meeting the priest in Farther Adventures, he extends this to factions within all Christianity. Although in volume 1 he has few good things to say about Catholics, in volume 2 he learns to accept them as fellow Christians, and in volume 3, he counts them among his allies in his religious war against pagans. Having made his fortune in Brazil, Crusoe presumably favors colonization for financial gain, which would be consistent with what we know of Defoe's views, but the plan Crusoe outlines in Serious Reflections uses colonization to Christianize the world from a moral rather than an economic imperative -the economic benefits merely help justify his scheme. In short, Crusoe enunciates views on religion absent from Defoe's other writings. Crusoe is manifestly not Defoe -and this severely limits the extent to which we can attempt to derive Defoe's own attitudes from the text. We have no evidence that Defoe was trying to represent his own religious ideas in fiction.
If Defoe is not using Crusoe as a fictional mouthpiece, but instead is exploring religious ideas through the medium of fiction, what purposes might he have for promoting ideas that differ so widely from each other? He may simply have been interested in spiritual struggle: Defoe took up religious and moral themes in works of varying lengths throughout his literary career. 42 Similarly, he may have been exploring the narrative potential of fiction to detail the changing religious experience of a person. Essays cannot show internal change over time the way a narrative can, and dialogues do not allow for interior monologue as fiction does. The desire to appeal to a broad audience might account for Crusoe's refusal to differentiate among branches of Protestantism: not wanting to limit his readers to those who follow a given creed, Defoe may have deliberately avoided taking sides on religious debate. Most significantly, the nature of Crusoe's inconsistencies indicates that Defoe may have wanted to expose doctrinal contradictions through fiction without touching on any points that would cause an actual outcry. The publication of the three volumes coincides both with serious religious debate about Protestant practice and with the widening sphere of English trade and influence. 43 I would like briefly to address two other possible explanations that might account for Crusoe's religious inconsistencies as I have outlined here: that Farther Adventures was an attempt to replicate the spiritual autobiography model of The Life and Strange Surprizing Adventures, or that Defoe was severely careless about how he depicted Crusoe's religion across the three volumes. Both of these explanations seem to me possible, but implausible. The account of Crusoe's conversion in part 1 is progressive and logical, though he does have several false starts, and sometimes backslides on his path to faith; by the end, he seems content about his spiritual transformation. This change is, in fact, a crucial element of the spiritual autobiography. If Defoe wanted to repeat this sort of narrative, he would have to start over with a new character -as he does in works like Moll Flanders and Colonel Jack. Crusoe's religious thinking in Farther Adventures actually makes him less spiritual than he was at the beginning -so if this was supposed to be a spiritual autobiography like the first volume, it fails spectacularly.
The second explanation, that Defoe was careless, seems possible, but also unlikely. He was sometimes inconsistent about political topics, but he rarely contradicted himself when writing on subjects where he had convictions. To think that he would depict one perspective of Providence and religion in the first part of the trilogy with such assurance that it is presented as self-evident, and then radically contradict these views less than a year later with Farther Adventures, seems improbable. There are certainly some internal inconsistencies in the narrative elements of the work (such as Crusoe stuffing biscuits in his pockets shortly after taking off all his clothes to swim to his ship). The opinions that he voices, however, are logical and make sense linearly within the narrative: his economic motivations before he lands on the island, for example, demonstrate the increasing ambition for wealth we see in the first volume. There is no reason to think that Defoe was less consistent across the three volumes. Defoe did write in a hurry and was sometimes sloppy, but, as I have argued here, he more likely crafted Crusoe's changing religious experience both deliberately and purposelynot to replicate his own thoughts and beliefs, but to use fiction to explore spiritual understanding.
Crusoe's rethinking of what he believed in volume 1 indicates that the conversion experience of The Life and Strange Surprizing Adventures is ulti-mately incompatible with the exigencies of real life -and thus we should not read the first volume as a complete picture of a successful conversion. Modern critics seem to assume that Crusoe's religious ideas in the first volume are exemplary and instructive, but the radical changes in his thinking that we see in the following volumes belie this argument, and indicates that we should read the first volume with some degree of skepticism. Kevin Seidel argues that "Defoe did write Robinson Crusoe with a purposeful, sustained irony" (166). I would suggest, instead, that the first volume is simply incomplete in depicting religious experience and conversion, and that it is sincere, not ironic, in depicting Crusoe's initial turn to faith. His reevaluation of his original simplistic belief in Providence indicates his ongoing spiritual struggle with continual challenges to his faith. We can read the first volume alone as a serious representation of a simple conversion to faith, but the two later volumes depict the difficulty of maintaining the position of absolute faith when confronted with real-world problems. If we accept that Crusoe in the latter volumes holds views of religion quite dissimilar and even at times antithetical to what he originally believes, then we can see that Defoe's overall fictional project is considerably more ambitious than we have previously acknowledged. Far from merely using a persona to voice his own ideas, Defoe was using fiction to explore a variety of religious experiences -and perhaps even to expose and critique the concept of a simple religious conversion from sinner to believer. 
